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model sets. Our knowledge of their appearance thus depends exclusively on the models and the determinative signs used in texts. In model sets ( fig. 2) ,1' the blades are usually represented by flat black stones, although a few sets, probably early, have no blades and no recesses for them.11 When they occur, the blades are roughly rectangular, but one outer corner of each is rounded so that they are mirror images of one another. The rounded edges are normally placed towards the top of the platter (as defined by the placement of the tops of the cups and the forked end of the pss-kf (knife), so they presumably reprreent the working ends of ther than their handles. In the Abu Sir papyri ( fig. 3) , the determinative sign used for the implement in the most carefully-written example (20,g) clearly has the same shape as the models: rectangular with one rounded corner. In the second example, both upper corners of the sign are rounded, although to differing degrees; and in the third writing, two implements are rendered simply as two horizontal lines. In contrast to the carefully drawn hieratic examples, the contemporary hieroglyphic determinatives show regular, symmetrical forms ( fig. 4 ):12 the blades are either rectangles or ovals or, in one example,13 long narrow triangles with rounded tips. When held in the hands of t he hands of ficiant, th e rectant, the c gular form protrudes both above and below the hand, suggesting a length of about I 5 cm.14
The ntrwj-blades in the Pyramid Texts15
In YEA 78, I arguedr thatan the Pimplements associated with them occur were part of a ritual that mimicked the birth and maturation of a child. Its purpose was to take the newly reborn deceased person through the transitions of birth and childhood, so that he or she could be nourished by the (adult) food provided in such profusion for Egyptian mortuary cults. The ritual therefore emphasized the aspects of the process that affect the way a child receives nourishment: the initial connection with the placenta, the severing of the umbilical cord, nursing, weaning, and teething. This ritual sequence coincides with the upper register of Pyramid Texts on the north wall of the burial chamber of Unas' pyramid and those of subsequent kings. The spells in all three registers on this wall are accompanied by offerings, which were presented along with the recitation of the spells to form the principal funerary offering ritual. All the offerings presented in the upper register were perishable (incense, natron, 10The numbers 4, 5, 6, 22, and 28 that identify the sets pictured in fig. 2 correspond to the list given by van Walsem, OMRO 59, 224-5; the unnumbered set is from the Museum of Fine Arts, Boston (accession no. 1 3.3 I 44).
1 Most sets are not well dated. However, in the Sixth Dynasty a fixed symmetrical arrangement for the implements seems to have prevailed; all the sets that can be clearly dated to that dynasty are symmetrical. The asymmetrical sets are perhaps somewhat earlier (none has a clear Sixth Dynasty context) and of the three asymmetrical sets known, two lack ntrwj-blades. The single symmetrical set that lacks these blades may also date earlier than the Sixth Dynasty. Incense was burnt and all his limbs were cleaned (Pyr. 28). Then a pss-kf knife was presented and said to make firm Unas' lower jaw (Pyr. 30a). This signalled to the newly reborn king that his umbilical cord had been cut and he now needed to nurse at his mother's breast.17 At the same time, it magically ensured the rigidity of his jaw so he could do so, thus helping Unas to replace the nourishment that was previously supplied through the umbilical connection it had just severed. Unas' mouth was then opened with two ntrwj-blades (Pyr fered (Pyr. 31 ). In the next spells, two jars were presented, one full of milk and the other empty; these are explicitly called the breasts of Horus and Isis (Pyr. 32). The 'summons' (Pyr. 22-3) is repeated, again followed by a blank space that may here mark the birth of the placenta. A black and a white hts-bottle were elevated in the next passage (Pyr. 33), perhaps signifying by their different colours the contrasting fates of the newborn and his placenta.18 The next sequence represented the reborn king's weaning and teething. A fresh (soft) cake was offered, and Unas was assured that offerings surrounded him (Pyr. 34); this may refer back to Pyr. I8, where the k;, the previous source of nourishment, was also said to surround the deceased. The five cloves of garlic offered next were explicitly equated with teeth (Pyr. 35a). The king was then given given a heavy cake (Pyr. 35bc) to cut his teeth against, while the wine that followed (Pyr. 36) would have dulled the pain of teething. After this, Unas could apparently chew adult food, and the remaining texts in the register (Pyr. 37-40) offered a complete funerary feast of bread, meat, wine, and beer.
The offering ritual, including this sequence and the spells in the two lower registers that follow it, seems to have grown by accretion. The offerings that accompany this longer ritual are identical to the sequence of offerings in Barta's type A/B offering list.19 The offerings of the shorter sequence just described correspond to the type B list of offerings, which never occurs independently, but only followed by the type A list.20 In private tombs, the type A/B list did not appear until the last reign of the Sixth Dynasty, but in royal contexts there is evidence to date it as early as the reign of Sahure.21 Since pss-kf sets also began to be placed in private tombs in the Fifth Dynasty, the ritual must have been performed in both royal and private cults at that period, although private tombs continued to display only the type A list which had become canonical in the late Fourth or very early Fifth Dynasty,22 just before the earliest introduction of the type B sequence.
The offering ritual received yet another accretion in the early Sixth Dynasty. Fragments from the Pyramid Texts of Mernere show that a new version of the 'opening of the mouth' (Pyr. I I-15) was added, a sequence that involved the adze and the foreleg of a bull known from the New Kingdom edition of the ritual. The position of this addition is preserved in later pyramids: it was placed at the front of the A/B sequence. In the early 17 The evidence for the use and purpose of this knife was the principal focus of the previous article, YEA 78 Equally interesting is another passage, attested only in the pyramid of Pepi II,34 in which the goddesses Isis and Nephthys are said to wash the mouth of the deceased with their fingers of bj;. It is these goddesses, with the aid of Heqat, who clean the newborn children in the P. Westcar story,35 and whose presence among the better-known birth deities (Meskhenet, Heqat, and Khnum) has hitherto been somewhat puzzling. This passage alludes to their function as divine midwives, a role that is also evoked by the positions they take around the pregnant woman in P. Westcar and the similar positions they take at the head and foot of a coffin. The two principal roles of these sisters are thus symmetrical: to mourn death and to assist at rebirth. Their name as mourners, drtj, 'the two kites', may even be related to the word drtj, 'the two hands', which aid in (re)birth. They are presumably also to be identified with the two goddesses referred to by the name of the implements in a few late texts (ntrtj); the masculine form of the name probably referred to the fingers (dbr) themselves.
Little fingers in the New Kingdom ritual
The New Kingdom 'opening of the mouth' ritual also mentioned earlier implements. In . 7) ,44 continues to be the typical gesture for anointing throughout Egyptian history.
The use of the same gesture in both these rituals might be explained by the hypothesis that the anointing ritual was yet another version of the 'opening of the mouth' sequence. In practice, however, the two rituals seem to have been carefully distinguished. In the Pyramid Texts, neither the spells accompanying the seven sacred oils nor those that follow, accompanied by offerings of eyepaint and cloth, make the slightest reference to the mouth of the deceased or contain any other elements that can be related to the birth sequence. Moreover, the oil rite was performed using a platter that was very like the platter used to hold the pss-kf set, but had seven round depressions for oils rather than recesses to hold ritual equipment. The occurrence in the archaeological evidence of Just as the same gesture was used in both spheres in the New Kingdom, so it seems likely that it was used in the parallel rituals in the Old Kingdom, possibly to stress their complementary roles and to lend unity to the actions of the priest through repetition.49
When the human little finger in the mouth-opening ritual was replaced by the ntrwjblades, and they in turn were replaced by the adze, the gesture remained the principal one in use in the anointing ritual. It was thus primarily associated with anointing in later periods, while in 'opening of the mouth' rituals it played a secondary and historical role, and was depicted only in the fullest versions.
ntrwj-blades and fingers of bjt
A significant peculiarity of the ntrwj is their composition. They are said in all the textual sources to be of bji, which was clearly a material thought to be meteoritic.50 Meteoritic iron has been found in Egypt in burials as early as the Predynastic period.51 It was 48 Otto, Mundoffnungsritual, In, fig. 2a (lower left of photograph) . Although this scene is uncaptioned, its position adjacent to the presentation of the pss-kf (Scene 37) makes it almost certain that it is Scene 33 rather than Scene 55, which always occurs considerably later.
49 There were also practical advantages. The little finger's softness and sensitivity suited it to delicate jobs, and its smaller diameter allowed the mouth of an oil jar to be correspondingly small, helping to protect valuable perfumes and oil from evaporation and spoilage. thought to have magical significance, since the same word is used for 'marvel, miracle'.52 That this material came from 'falling stars' was apparently well understood by the Egyptians, as evidenced by the frequent use of a star determinative with the word bj; and by the fact that the ntrwj-blades made of this substance are sometimes called sbwj, 'stars'. The context in which this name was used, in inventory documents rather than religious inscriptions, suggests that it was the vernacular name of the implements and that the mouth-opening implements were thus popularly thought of as fallen stars. Except for the initial human little fingers, all the tools used in the 'opening of the mouth' ritual are associated with iron, meteoritic material or stars. Iron-bladed chisels found in the tomb of Tutankhamun resemble closely chisels shown in representations of 'opening of the mouth' tools.53 The adze itself theoretically had a blade of meteoritic iron and was originally and most frequently called the dw;-wr,54 a name that is written with a star and is clearly related to the dw;t, the place where stars are. The constellation we see as a 'Great Bear' or a 'Big Dipper' was called mshtjw by the Egyptians, and was compared to both the adze ( fig. 9) and the hp's, the foreleg of an ox (fig. o) .55 Both the foreleg and the adze were added to the offering ritual at the same time, in the Pyramid Texts of Mernere, and their association there was probably due to their common association with this constellation. This stellar element was presumably connected principally to the realm of the dead, which in some conceptions of the afterlife was clearly located in the region of the circumpolar stars.56 The orientation of the stellar adze/foreleg towards the circumpolar stars is similar to the orientation of the mouth-opening implements towards the mummy/statue in depictions of the ritual.57 Even before the adze and foreleg were introduced into the offering ritual of the Pyramid Texts, its text was placed on the north wall When it is viewed as an offering, the cut thigh is seen as the front part, but when it is viewed as an emblem of royal strength, as in the title nb hps, the destructive hoof is generally foremost. That this orientation is most consistent in the offering mode may reflect the relationship between the constellation and the circumpolar stars. Neither of these passages is unambiguous, however, and there is no reason to take the walking-legs determinative more seriously than the thread. Moreover, in the same spell, Khenty-irty claims the title wn-r in both Upper and Lower Egypt. The duality of the office and these geographical associations suggest a connection with the ntrwj-blades, and support a suggestion that the title is related to the 'opening of the mouth' ritual. The confusion of the later texts (and the need for Spell 820 as a punning explanation of an inexplicable title) is probably due to the disappearance of the ntrwj-blades and their Letopolite associations at the end of the Old Kingdom. It may also be significant that the earliest known holder of this title was the Fourth Dynasty official Metjen, whose tomb also contains the first reference to wpt-r as a funerary ritual (Lepsius, Denkmaler, II, pls. 4-5).
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If the fossil shells were believed to be meteorites, their narrow shape and resemblance to fingers seem likely to have inspired their use in performing their use in performing the 'opening of the mouth' ritual. This hypothesis would also explain the consistent association of the blades with Upper and Lower Egypt. While this association might have simply been the effect of their duality, the natron of Upper and Lower Egypt offered in surrounding spells is said to derive specifically from el-Kab and the Wadi Natrun, and the ntrwj-blades might have had similarly specific origins: the fossil beds of Akhmim in the south and Letopolis in the north.
Although the ntrwj-blades share the general shape and the right-and left-handed symmetry of human fingers, they differ from h hiec representations of fingers, which are consistently bent at the tip (X). No representations of the ntrwj-blades as models or determinatives show this bent shape, even when the shape of the pss-kf is rendered carefully.68 Unless the little finger was thought to be different in shape from the index finger used as the hieroglyphic sign (and the determinatives accompanying the term 'little finger' would not support this assumption), the explanation for this difference must lie in the intervening objects, such as conical fossils and other materials, that modified the finger-like characteristics of the ntrowj.
The shape adopted indel and the determinatives used in the modelAbu Sir papyri would preserve enough characteristics of fingers to make them recognizable (halfrounded tips and mirror-image shapes), while also making reference to the unnatural straightness of the heavenly fingers that rendered the rite effective. The varied determinatives shown in offering lists ( fig. 4 ) support this theory more directly. The offering list of an anonymous tomb owner69 shows a man carrying two rectangular objects that seem to be about I 5 cm long. This would accord well with the length of the fossils described by Wainwright (and make the divine fingers somewhat more than twice the length of a human little finger). Most interesting is the list of Sbkjj,70 where the determinative is a cone resembling the fossil. The variety of shapes of the determinatives of the determinatives in other offering lists and Pyramid Texts probably reflects the various 'meteoritic' objects that were used in the actual rite: truly meteoritic material, conical shell, and round rounded pieces of hematite. When did the transition from little fingers to finger-like blades take place? A survey of the material found in Predynastic tombs reveals no convincing meteoritic blades or fossil shells.71 In the valley temple of Menkaure, however, a collection of objects from a pss-kf set was discovered under an overturned bronze tray.72 In addition to the model vessels and a polished flint pss-kf bearing the name of Khufu, traces of corroded metal were collected. They were found upon analysis to be iron but to contain no nickel,73 which is invariably a component of iron meteorites. Since the Egyptians included many nonmeteoritic materials under the designation bj;, it is possible that these traces of iron were the remains of ntrwj-blades made of some iron-bearing terrestrial material thought by the Egyptians to be meteoritic. Although the ntrwj-blades may thus have predated their first occurrence in texts and models, the lack of recesses for the blades in several private pss-kf sets suggests that fingers continued to be used sporadically, possibly because of differential styles of mummification. While it seems likely that the blades were adopted in tandem with improvements in mummification techniques, however, their existence cannot be shown with certainty before the late Fifth Dynasty.
The statue ritual
The In statue rites, the infinitive phrase wpt-r, 'splitting open the mouth', occurs parallel to and following the verb mst, which is normally translated 'fashioning' but literally means 'giving birth'. The verb for giving birth, like the activity it describes, clearly predated the fashioning of statues. Since the first half of the phrase is borrowed from the realm of human birth, it should not be surprising that the second half was borrowed from the same realm. In the clearest account we have of a birth, in P. Westcar, the newborn children are described as if they were cult statues,78 possibly because of their divine origin and future kingship, but probably also reflecting a similarity in the way new cult statues and babies were treated. In other contexts, children and their k;s are described as being of clay, like some early cult figures,79 and formed by Khnum on his potter's wheel, a material and process that reinforce the same link. Although we have no information about the adze used in statue rituals, the stellar aspects of the 'opening of the mouth' ritual may have been limited to its mortuary applications. It was, after all, the dead who were reborn among the stars, while statues and children were born to take part in terrestrial society. Although the adze itself has a stellar connection through its association with the constellation mshtjw, this may have been secondary.86 The adze with the meteoritic iron blade is probably a combination of an ordinary sculptor's adze with the ntrwj-blades substituted for its cutting blade. This type of duplicate symbolism, fusing different elements that have similar effects, is extremely common in Egyptian rituals, as is illustrated by the disparate elements included in the New Kingdom 'opening of the mouth' sequence itself. If the adze included the ntrwjblades, it becomes clear both why the blades are never themselves depicted in the New Kingdom friezes of ritual implements, and why one of the adzes used in the New Kingdom is called the ntrwj. In some cases, both blades may have been attached to the handle of the adze;87 in other cases, two adzes were used at once.88
The earliest references to the opening of the mouths of statues in Mesopotamia occur only in the Ur III period (c. 2050 BC),94 but since that period is characterized by revivals of earlier Sumerian traditions, it may be far older, dating back into the early Sumerian period, when there were links of some sort with the Egyptian Nagada II culture. The metaphor of childbirth in the Egyptian mortuary ritual cannot have begun later than the Nagada II period, when the pss-kf knife is most often placed in front of the deceased, rather than behind the head with the other knives.95 The fetal posture of human remains in burials of even earlier periods can also be related to birth. The birth metaphor is not associated with statues in Egypt until the First Dynasty, however, and the opening of the mouth is not attested until the Fourth Dynasty.
The use of rituals of 'opening of the mouth' to infuse life into an inanimate object in both cultures is already striking. That both these rituals take place in the context of metaphorical re-enactments of customs associated with birth suggests a borrowing from one culture to the other. Although the evidence is clearly inadequate to decide the question, the great age of this metaphor in the Egyptian record suggests that it is at least possible that in this case the Egyptians influenced their eastern neighbours rather than the reverse; if so, it would be characteristic that the first area where they excelled was in the sophistication of their religious and mortuary beliefs.
Conclusion
In the ritual of 'opening of the mouth', the ntrwj were used in a metaphorical re-enactment of the midwife's clearing of a newborn child's mouth with her little fingers. The duality and curved edges of the ntrwj-blades are reflections of these fingers. The connection of the blades with the world of the dead is represented by their exotic material, thought to have come from the stars, and the perceived characteristic shape of this material influenced the shapes of the model fingers so that they differed from the normal hieroglyphic form. Despite their inappropriateness to the later statue ritual, disembodied fingers are regularly represented among the implements prepared for the New Kingdom 'opening of the mouth' ceremony, helping to explain the omission of the ntrwj-blades from such collections and suggesting that the historical connections of the rite with childbirth continued to be understood long after the adoption of the adze from the statue ritual as the principal tool in the mortuary rite. An investigation of the statue ritual itself demonstrates that the ritual's association with statues was also secondary, borrowed from a metaphorical birth sequence that was also used to describe the carving of the statue (mst, 'fashioning', literally 'giving birth') from a very early period.
-Perhaps the most interesting consequence of this new understanding of these rituals, however, is the light which their evolution sheds on the mechanics of change in Egyptian religious beliefs and ceremonies. When Egyptian rituals or ritual texts make no sense to modern scholars, it is dangerously easy to conclude that they are corrupt versions of lost older forms, and that their original clarity and simplicity were garbled by confused priests who were ignorant of their true meaning. Corruption and misunderstandings did occur, of course, but much of the confusion probably stems from the incomplete cultural knowledge of modern scholarship. As both the 'opening of the mouth' and the larger 94 Winter, Journal of Ritual Studies 6, 22. 95 Roth, JEA 78, I 30-3.
